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between what they once were and what they currently are. In the pages that follow, I outline anthropological concepts of community, literary interpretations of community, and an artistic union between the two. Through this analysis, I hope to explain the discrepancy between traditional ideals of community and their practical implication, the difference between how the foundations of community imply members are valued, including those who leave and return, versus those who have actually left and returned really feel, and how community values are truly upheld in the context of returning countrymen. Overall, I plan to compare the meaning of community in traditional and contemporary Ghana to determine the difference between intended and practiced values. Through this comparison, I will expose the intersection of real and ideal constructs of Ghanaian community.   The interdisciplinary approach is crucial to my exploration of Ghanaian constructs of community, as it will discuss the differences found in each discipline and raise new questions because of the differing understandings. The authors have explored feelings of alienation time and again, and yet they produce very different results than the anthropologists who study the same issues. When read in conversation with one another, literature and anthropology expose the complications of community in the transnational context. The interdisciplinary approach therefore exposes the transparencies of a single meaning. The study of 




















are not present. Their physical absence from the community allows them to idealize of it as they hope it is, rather than how it actually is. In the migrants studied, for example, expatriates in London find traditional community values upheld, as do repatriates who have not yet returned to Ghana. But when members of either group actually do return, they no longer find community values to be upheld. I will argue that memory is a key influence on how these conceptions of community are seemingly intact, even when they may not be in reality. In the case of expatriates, nostalgia and longing for the familiarity of home nurture a sense of continued community, whereas for the resettled repatriates, unfulfilled expectations contribute to feelings that the community has failed to maintain its claims. As a result, repatriates experience a sense of alienation and disappointment—parallel to the sentiments expressed in other disciplines, including literary study—that expatriates do not feel.  
 
COMMUNITY IDEALS 










then offers inclusion in various ways’” (D. Baecker quoted in Halfmann 516). Gyekye concurs with Dogbe, noting, “each member acknowledges the existence of common values, obligations, and understandings and feels a loyalty and commitment to the community that is expressed through the desire and willingness to advance its interests (Gyekye, African Cultural Values 36). Together, Dogbe and Gyekye agree that the community is the central point of importance, driven by a collection of individuals who understand their senses of self through connection to the whole. Interdependence, cooperation, and reciprocity are integral to these understandings.  Interdependence, the understanding of mutual support from one person to the next, is vital to these communitarian lifestyles. As Gyekye explains, “communitarianism immediately sees the human person as an inherently (intrinsically) communal being, embedded in a context of social relationships and interdependence, never as an atomic individual” (Gyekye, Person and Community in 





for adinkra, which will be discussed in Chapter 3. In Dogbe’s terms, community members, who extend from the living to the dead, are redundant without the community itself; the system is broken and it cannot operate. This is evidenced in the Akan maxim that says “one tree does not make or constitute a forest (duo baako 















MAINTENANCE OF COMMUNITY IDEALS 


























DUAL IDENTITY: THE POSSIBILITY OF MULTIPLICITY 













































informed [her] idea of family, community, and peoples” (Busia 59). The traditional method of understanding the myths is not applicable to Busia’s contemporary American situation, but the influence of those myths on her understanding of the world remains significant.  The same can be said of rites and rituals. For Busia, the Akan world “is the universe that gives shape to the lives of the people among whom [she] was born and who certainly—wherever in the world [she is] and whatever it is [she thinks she is] doing—claim [her]” (Busia 60). Whether or not she regularly practices their rituals is irrelevant, because she still feels connected to and part of the community. Despite her physical separation, “their seasons and symbolic demands hold almost as much sway as the Christian calendar or the academic year. [She] acknowledge[s] their festivals, whether or not [she] practices them [herself] ritually” (Busia 60). Distanced from the group, Busia still feels reverence for its traditions. She is not a physical part of it, and does not live the same lifestyle as those who are in Ghana, but she still feels she is part of the community, a sense of belonging extended across national boundaries. Busia is only one example, but her experience is telling of the possibility of multi-locality. She remembers her past, ant that memory nurtures a continuous connection to it.  
MEMORY’S INFLUENCE ON IDEAS OF COMMUNITY 










separated into categories of the “knowing self” and the “remembering self” (Kahneman). As a consequence, “we do not attend to the same things when we think about life than when we actually live” (Kahneman). Memory is distinct from experience; it cannot reproduce the lived experience as it truly happened with absolute certainty.1 Social pressures are proven to be significant influences on memory recall, which could suggest that the expatriates in Burrell and Anderson’s study could be reporting their feelings of content based on an idealized version of communities that they remember inaccurately because of altered memory, or because subconsciously, they want to remember it differently (Edelson 108). As anthropologist Joann D’Alisera notes, a memory of an event “is something more than a (re)constructed history of the past. It is in fact a (re)collected set of images in which that which has disappeared (re)appears in new and intriguing forms” (D’Alisera 40). Though the expatriate informants’ inaccurate representations may be unintentional, and they may truly feel connected to their homes through ICTs, memory bias should certainly be considered—nostalgia for an experience of the past, which is theoretically conveyed and continued through these ICTs, is often influential on a person’s perception of the experience.2 Indeed, for some scholars, nostalgia includes “in addition to the lived past, a preference for the unlived or imagined past”; communication through ICTs could be an attempt to fuse nostalgic yearnings with actual experience (Milligan 384). The ICTs may be effective in 
                                                     1 Sir Frederic Bartlett, Remembering: A Study in Experimental and Social Psychology. (Cambridge, UK: Cambridge University Press, 1932). 2 Jason Arndt, “False Recollection: Empirical Findings and their Theoretical Implications.” The 


























RE-TELLING THE TRANSNATIONAL EXPERIENCE 


























 At independence in 1957, Ghana became the first sub-Saharan African nation to free itself from colonial rule. In the years that followed, as the country established itself in the international community, leaders experimented with different governmental policies and constitutions. The years 1966 to 1979 marked the period of greatest political transition, beginning with the 1966 overthrow of Kwame Nkrumah, Ghana’s first president and leader of the fight for independence. This was the first of three coups, though it was not until the end of the period, in 1979, that military violence ensued.3 In addition to the issues of cultural self-definition that accompany the birth of a postcolonial nation, this period of transition naturally drove literary production, as authors sought to explicate how Ghanaians formed their identities, and exhibit sentiments not captured in other, more empirical disciplines, like anthropology. Read in conjunction with the anthropological concerns addressed in Chapter 1, literature provides an alternative perspective on the maintenance of community in the transnational context, as it exhibits the concerns that people found most pressing, those they wished to discuss in an expressive medium that can freely criticize cultural behaviors in a way that scientific discourse cannot. Literature therefore acts as a kind of pulse of the 





people—an important record of cultural concerns that are not discussed in other disciplines.  Among significant literary works from this period are Francis Selormey’s The 
Narrow Path (1966), Ayi Kwei Armah’s Fragments (1969), and Ama Ata Aidoo’s Our 
Sister Killjoy (1977). Each author explores the impact of independence on Ghanaian conceptions of community and identity-formation from a slightly different perspective. Collectively, they can be read as an exploration of the relationship between the ideal and the real in terms of inclusion in a communitarian society. Specifically, the novels explore the implications of abandoned community, insincerity, loss of self, conflict between tradition and modernity, and the complications of a dual identity. Given the period’s political uncertainty, these issues were especially poignant. Here, I suggest that these issues are the major reasons why the community structure does not support people in the ways it claims.  
ABANDONED COMMUNITY 

























extended family. Such tension causes Kofi to question the strength of his familial community. Despite the fact that Kofi is surrounded by many others, he admits, “I felt alone and friendless in the middle of so many people” (Selormey 175). On the surface, there appears to be a community that gives him access to a great number of potential friends and allies, but he cannot break the boundary of superficial relationships.   When he recognizes his own plight, Kofi simultaneously recognizes his own maturation: “Kofi’s painful experiences, a number of them resulting from his father’s severe beatings, are given to be sensed as rites of growth” (Galle 31-32). Acknowledging and confronting the painful realities of his familial life, which stir internal conflict within the young boy, he grows into himself. Through this growth, he admits the loss of his family. The most vivid example occurs when he defies his parents for the first time. Reprimanding his son publicly in front of his Class 3 schoolmates, Nani beats Kofi with twenty-five strokes (Selormey 80). This moment signifies a pivotal point in the strained relationship between Kofi and his father, and after the beating, Kofi realizes “that day saw the end of my childhood. From then on I knew that I must stand on my own feet” (Selormey 81). Even within his own family, Kofi is alone, just as Baako is alone even within his own motherland. 




















develops realistic characters who deal with a common problem suggests that behind visions of happiness in popular culture, there is an undertone of skepticism towards the country’s cultural ideals, and their implementation. In their works, Aidoo, Armah and Selormey shed light on communitarian shortcomings as a result of rapid change in social setting—transnationalism, in Aidoo’s and Armah’s work, and migration due to missionization in Selormey’s—in very different historical and political moments.   
TRANSNATIONALISM AND INSINCERITY 
























































MORAL VALUES AND LOSS OF SELF 





Baako, one they think has unlimited resources, his friends and family have become a group driven by materialistic desires, hoping Baako will be the heroic returner from the West: ‘We have the old heroes who turned defeat into victory for the whole community. But these days the community has disappeared from the story. Instead, there is the family, and the hero comes and turns its poverty into sudden wealth. And the external enemy isn’t the one at whose expense the hero gets his victory; he’s supposed to get rich, mainly at the expense of the community’ (Armah 147).   Baako feels he has become merely a medium to fulfill those desires; everyone he knows, it seems, expects that in return for the privilege of his trip, he will take care of them financially and materially, as exemplified in the discussion of And So Angels 










Sissie finds a culture of solitude and loneliness, where solidified conceptions of both self and community are continuously lost to the allure of the West. Colonialism made subjects who revered the West, but when they actually see the West for themselves, they are disillusioned. When they return, the people in their communities who have not traveled maintain these same reverences, and do not connect with their struggles. The migrants, like Sissie, thus struggle in both locations—abroad and at home—because abroad, they do not find the success they imagined, and at home, their communities do not believe those imaginations are fictitious. Like the informants who cannot convey the true vision of transnationalism to their Western-idealizing communities (see page 37 above), the literary migrants are liminal, lost, alone.  Baako finds his community has lost the moral grounding he remembers when he says he would rather be an artist than a materialistic politician. The members of the community cannot understand why he would choose the creative path rather than the one to power. Power and status are common desires for many Africans, and as such, the community criticizes Baako for not taking advantage of his increased opportunity as a result of his been-to status. They do not recognize his conviction to stay true to himself, but instead question his less-than-glamorous ambitions. Edward Lobb writes that “Fragments can be seen as an African 










travel narrative for a satiric expose of cultural and ethnic differences (Morgan 191).   Aidoo exposes an African hostility towards the West, driven largely by an African hostility towards African expatriatism. In contrast, Morgan notes, other authors portray Africa simply as an exotic and unknown place, which reduces the level of discomfort for the Western reader, because the African world and the people within it essentially become incomparable and incomprehensible to the West; the “savages” of Joseph Conrad’s Heart of Darkness come to mind. While Conrad’s portrayal is racist in its own way, it is different from Aidoo’s approach. In Our Sister 




















identities, opting instead to fit the image of the ideal as presented by the West. But, as Darko shows, even years later, with globalization fully underway, people continue to act on these same impulses. The hopeful alternative to this inauthenticity, it seems, is not even possible.  In the age of globalization, Mara effectively represents the same ideals of greed and corruption that Baako and Sissie find troubling thirty years before. In 










discontent persists beyond the success of politics and economics; victory in one realm does not guarantee its counterpart in another.  
DUALITY: TRADITION AND MODERNITY 
 
  One contributing factor to the characters’ sense of a dissolving community is the dilemma familiar to many colonized Africans: the tension between traditional and modern lifestyles. Here, I discuss the conflict as an exposition of the tension between what one wants to practice and what one can practice, in general and in terms of community. Often, the conflict is equated to a tension between what is African and what is European, what is indigenous and what is foreign. As discussed in Chapter 1, though, this line is not always clear (see page 26 above). In The Narrow 










understood that the been-to has chosen, been awarded, a certain kind of death. A beneficial death, since cargo follows his return” (Armah 224). Living this duality, representing both Africa and the West, is, to Armah, synonymous with death. The experience is beneficial to those at home, for as Armah notes, the death is “beneficial” for the community, “since cargo follows his return,” but for the been-to himself, it is sacrificial, for he will forever be marked as different, gone from the community in which he was born (Armah 224). Inevitably, by living the life of a been-to, there is a necessary sacrifice, a loss of self. The opportunity of duality, Armah suggests, is not worth the consequences. Katherine Fishburn elaborates, writing that Fragments is “brilliant, bitter, heartbreaking” and that it “savage[s] the Western world’s effects on Africans” (Fishburn 118). This is the condition of the postcolonial: dislocation in both time and space. Lobb argues that “Baako is concerned with the question of whether to remain alone or to become part of something larger (a relationship, a society), and 















labeled and relabeled at the convenience of our betrayers, we are the only true losers in this game/ of skewed global commerce” (Horne 85). Historical situations are, of course, contributing factors, but the persistence of the feelings throughout time (1930s-1990s) suggests there is an underlying burden that hinders identity-formation for Ghanaians even as formal institutions change. The recurrence of Selormey and Armah’s 1960’s theme in Horne’s 2000 poetry implies the problem is foundational, a result of discrepancy between the ideal and the real, rather than situational, a result of a certain period. For Horne, the ideal is the promise of opportunity and inclusion in an interconnected world, and for Baako, it is the promise of eternal belonging in his own community. Though their ideals are different, for both, they are fiction. This same fiction exists for the imagined communities of the anthropological informants. The problem of identity, it appears, is timeless, unique not to a given political or economic state, but reflective of the limits of human nature and interaction.   Assuming an identity at all, and a Ghanaian one specifically, is, of course, subject to change. No definition is static, but as noted by philosopher Kwame Anthony Appiah, “being African is, for its bearers, one among other salient modes of being, all of which have to be constantly fought for and rethought” (Appiah, In My 















poverty inevitably ensue. In Fragments, Armah hopes to lead the postcolonial world away from this division. Baako’s attitude, however, compared to the attitude of 





and mistreatment, which forces her into a life of prostitution in Europe. Without a choice, her father “sells her” to Akobi, and then again without a choice, Akobi “sells her” to men everywhere. Alienation is therefore a very real sentiment in the modern world as much as Kofi’s precolonial one, or Sissie and Baako’s post-independence one. It is simply a condition of transnationalism.  
PERSISTENCE IN THEMES DESPITE POLITICAL AND HISTORICAL CHANGE 


























 One major part of Ghanaian culture are Akan adinkra symbols, a set of ideographic and pictographic symbols that present the major beliefs and values of the Akan people. A major indigenous art form throughout Ghana, they are emblematic as expressions of identity and are iconic for their images as much as their meanings. Together these components of adinkra express and develop Ghanaian worldviews (“Akan Cultural Symbols Project: Introduction”). Each symbol is accompanied by an explanatory proverb that provides a moral lesson or describes a practice which “attempts to depict religious, philosophical and cultural values of the Akans” (Azindow 4). The origin of the symbols is disputed, but “adinkra is connected to the human soul (okra) which returns to take its rightful place after death,” so it is worn at funerals to express condolences for the family of the deceased and to bid farewell to the departed soul (Azindow 4). As time has progressed, however, the symbols have expanded to become representative of Ghanaian culture in general4, appearing in traditional situations, as on kente cloth, but also in such varying contexts as bumper stickers and iPhone cases. Adinkra is therefore always available for reinterpretation, rather than iconically permanent. It is an intersection of cultural ideas that combine diversified understandings under one system. Adinkra is impossible to overlook as an influence on Ghanaian 



















































embedded in the cultural framework, of which adinkra is a major part. The symbol 
ese ne tekyerema, “the teeth and the tongue,” is one example (Azindow 9):  
 















considering their changing uses in the world, there is something the adinkra do not capture, despite their presence. When viewed on a cell phone case in the UK, they certainly can be a reminder of Ghanaian notions of community, but because of their context, they do not have the same meaning as those found in their original frameworks. Instead, the old tradition adapts itself to carry a modified meaning into a new world; in Hobsbawm’s words, it is invented (Hobsbawm 1). The process of 
adinkra interpretation is reciprocal, as the modern and the historical are always in dialogue, meanings always contested. This echoes the characters’ cries that values of community are lost in transnational migration, because the original meaning of 





argument of regulated property rights, as “different kinds of claims over adinkra and 
kente reveal their multiple and contested meanings in relation to gendered, ethnic, national, and racial identities” (Boateng 15). No symbols forever have the same meaning—they are always changing—but when formalized regulations are forced upon them, this development is stifled. Their role as cultural determiners falters, because outside forces determine their meanings, rather than the relationship between the symbol and the bearer. Such regulations challenge the reciprocity that is at the very heart of adinkra symbolism: a simultaneous creation of and reverence to preexisting worldviews. The characters in the Ghanaian novels studied above are also concerned with what they perceive as their fellow countrymen’s loss of self. Sissie and Baako both claim that to become transnational is to unintentionally lose a sense of self. But Piot’s evidence declares that such loss is precisely not true: “Cultural mixing in Africa is seen not so much as a loss of culture as an addition to it” (Piot 24). The development of adinkra supports this claim, simply exemplifying the undeniable truth that cultures change along with their people; being part of the Ghanaian transnational culture does not mean one has to lose his or her identity. Instead, the values of interdependence, as established by Gyekye and Dogbe, can be amplified. 











becomes an influence. Nkonsonkonson aspires to represent Ghana as a place of community and solidarity, but it does not achieve this end.  The persistence in themes of disappointment in abandoned community in Ghanaian literature underscores an undercurrent of social discontent with transnational continuity of Ghanaian ideals. The ideal of community is found in several different symbols. Funtummireku-denkyemmireku  is specifically important, as it “represents the community that is nourished by individual actions,” which is presented in the image of two crocodiles sharing one stomach (Martin 962):  
 





the way of life” (Agbo 12). This is the precise aim of transnationalism, to nurture understanding by bridging divergent cultures into compatible lifestyles. Baako and Sissie may feel betrayed by countrymen who do not maintain Baako and Sissie’s own standards of community, but according to the widespread value of 
funtummireku-denkyemmireku, the very act of migrating is an act that benefits the community, because it encourages union of cultures. Baako and Sissie are rightfully upset by the disappointment they find, but there are other interpretations of their countrymen’s actions, including this multicultural approach. Merely leaving Ghana does not mean abandoning it; funtummireku-denkyemmireku instead promotes commonality across cultures.  But despite this encouragement from adinkra themselves, literary themes of abandoned community continue throughout the twentieth century, even beyond the formative years immediately following Ghana’s independence. Appearing in Selormey’s 1966 The Narrow Path and still present in Darko’s 1991 Beyond the 















(Hobsbawm 4). As the tradition of adinkra changes, it preserves the past through revised memory.   Arguably, as adinkra changes, realities of the Akan change. For Arthur,  symbols are socially constructed, and they refer not to the intrinsic nature of the objects and events but to the ways in which human beings perceive them… Symbols are important as they create, change, maintain and transmit socially constructed realities (Arthur 11).   As the dominant indigenous art form throughout the Ghanaian landscape, adinkra plays a major role in the construction of Ghana’s social realities. As the symbols develop, they come to mean more than their latent significance; they determine how people view the world, even independently of their intentional message. For Charon and Ritzer, “symbols allow people to imagine alternative realities” (quoted in Arthur 11). As the most omnipresent system, adinkra shape people’s lives regardless of their social, economic, or even geographic context. Individuals develop different understandings of the symbols, but for each person, those symbols create a reality. This very plasticity is key to adinkra’s survival.    Differing conceptions of community values as understood by the anthropological informants and the literary characters can be bridged through 





demonstrated above, but it is the individual who determines how he or she will understand, utilize, and portray that meaning. In the literature, the characters may object to their fellow migrants’ apparent abandonment of community, but the perpetuation of adinkra in the transnational context provides an outlet to maintain loyalty to the home community while simultaneously embracing the new situation. 
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